the order of complexity of the problems, but I cannot hope to give any solutions.
In speaking of religion today, I will be using an essen tially Tillichian definition 一 religion as that meaningful structure through which man relates himself to his ultimate concern -and will not be concerned primarily with the largely moribund institutional structure of traditional reli gion in East Asia. It is the problem of how men in East Asia are attempting* to make sense out of the reality in which they find themselves that I will be considering.
Actually, in the case of China ana japan there is much in the situation which is the same as that which Professor Tillich disc u sse d 〔 recently〕 as being in the situation of contemporary Western man. For in China and Japan too, people are having to face the human problems of a rapidly expanding rationalization, mechanization and bureaucra tization. I feel that both in the case of our society and East Asian societies, the rapid pace of modernization and industrialization holds enormous promise, as well as danger.
一
This new situation confronts us with enormous potentiali ties as well as constrictions. But, even the potentialities are deeply disturbing* and raise profound questions of meaning*.
There is another aspect of the modern situation, however, which we do not share with East Asia. For better or for worse, the modern situation grew up out of our own Western tradition. Whether you consider it a fulfillment or a perversion of that tradition or some combination of the two, still you cannot deny that that is where it came from and everywhere the roots are deep in our own past. In East Asia the case is completely different. The modern situation did not arise out of East Asian past, either as natural growth or as pathological aberration: rather it came from without. It came often sharply, even brutally, and it had no roots in the past. Now, for a hundred years East Asia has been inundated with modern Western culture, but inevitably because of the very nature of the modern West, not with our modern culture alone but with the whole Western tradition. The modern East Asian intellectual has to grapple not only with Einstein and Karl Marx, but just as deeply with Aristotle and Jesus Christ. So the modern situation has raised the problem of cultural identity in East Asia, as it has in the West. But, I think, in a far more shocking and disturbing way. For a man, in a sense, is his past. W hen he sees the past radically threatened his reaction may be, and in East Asia has been, extreme.
The starting point, I think, for any analysis of the ways in which East Asian societies have responded to the problems of meaning which the last hundred years have
THE RELIGIOUS SITUATION IN THE FAR EAST
presented to them, is to consider the religious cultural structure which had developed out of the East Asian tradi tion and which was still functioning as a more or less coherent system at the time when Western impingement began to intensify. We find that that religious cultural structure was defined and limited by a version, or rather several versions, of the cosmological myth through which men in the archaic societies of both East and West have everywhere related themselves to reality. By the cosmolo gical myth I mean that set of symbolizations in which nature, society and self are seen as fused in a more or less compact unity. The cosmological myth was broken first in the West in the Mosaic revelation at Sinai which proclaimed the radical transcendence of God. In the symbolization of the radical transendence of God a sharp differentiation bet ween God and world and between self and society occurs for the first time and gives rise to the possibility of a new kind of universalism and individualism. In the cosmological myth these differentiations tend to be blurred. Society is viewed as an integral part of eternal being and the indivi dual has no place to stand from which to judge it. It is not that experiences of transcendence do not occur in societies based on the cosmological myth, but that the experiences do not receive the sharp objective symbolization which occurs in Biblical (and I must add Koranic) religion.
To call the religious cultural structure of East Asian society, as it can be discerned in the early 19th century, "pre-Mosaic," would be misleading if it caused us to overlook the richly symphonic development of profound -97 ~■ religious and cultural insights which has occurred over several thousand years in those societies. If, however, the term is used merely to point to the absence of certain of the fundamental differentiations which developed out of Biblical religion, then it would have some meaning.
One version of the East Asian cosmological myth, which had both Confucian and Buddhist antecedents, viewed the universe as an organic system of interdependent parts. In this view the individual was seen as receiving an endless flow of blessings from his parents, his ruler and, ultimately, from heaven and earth. In return he owes a debt of service to all from whom he has received. In particular, and very centrally in East Asian ethics, he owes Filial Piety to his parents and Loyalty to his ruler. A slightly different version of the cosmological myth stressed the fundamental unity of the essence of all things, again an idea with both Confucian and Buddhist overtones. In this version the individual who earnestly seeks for his own true soui will discover that it is the same as the soul of heaven and earth and all things. This quest for the true soul involves ele ments of mysticism, but it is not, in East Asia, a world, rejecting mysticism. Having discovered his true self the individual is able all the more to operate in harmony with the social and natural context in which he finds himself.
Both versions contain, and at certain times strongly, intima tions of transcendence and universalism, but these intima One night I had an experience which changed the course of my entire life. This took place at a Bible study meeting* at Mr. Janes' house. M r Janes had prayed numerous times before, but for some reason be commanded us to stand that night. My friends rose one after another since they respected Janes, but I ， feeling, that I could not agree with the prayer, did not think it was right for me to stand. My indecision lasted for only a moment, but during that moment I suffered intensely. On the other hand, however, something was opening in my heart. This something was gratitude.
Since it was natural to have obligations to one's lord and parents I thought it permissible to repay my obliga tions to ''heaven， ，but to request anything of heaven was, in my opinion, a mistake. Nevertheless I had been told to stand. For sometime I failed to do this, but thinking that it would be all right if it were to thank ''heaven" I finally stood. This being all that was requir ed of me, I was convinced that even a Confucianist could do it.
When Mr. Janes finished reading the Bible he became very serious and said that he would like to say a few words about prayer. I was deeply moved when he went on to say that prayer was our duty to the creator In that instant the light dawned on me. Ah! I had been neglecting my duty. I had done something unpar- The W ay here set forth is indeed the teaching bequeathed by Our Imperial Ancestors, to be observed alike by Their Descendants and the subjects, infallible for all ages and true in all places. It is Our wish to lay it to heart in all reverence, in common with you, our subjects, that we may all attain to the same virtue.
October 30，1890
Here we can see vividly how clearly cosmological elements, for example the merging of society and nature, implied in the phrase "Our Imperial Throne, coeval with heaven and earth， " are juxtaposed with new ideas, such as "respect the constituttion." W hat seems to be happening is that the traditional cosmological symbolism is being-reformulated especially around the person of the Emperor, who was by no means so central in the tradition itself, in order to provide a religious legitimation for the new Japanese state. He then goes on to tell how upset his mother was when she learned of this as she was herself in desperate poverty and working to put him through college. The second in cident I will omit and go to the last paragraph of his letter. We call the foundation of this universe God. As I have stated above, I do not view God as a transcendent creator outside the universe, but I think He is directly the foundation of this reality. The relationship between God and the universe is not a relationship such as that between an artist ancl his work, but is the relationship between essence and phenomenon, and the universe is not a thing created by God, but is a "manifestation" of God. From the movement of the sun, moon and constellations to the inner workings of the human soul, among all there is nothing which is not a manifestation of God; at the foundation of these things, through each one we are able to worship the spiritual light of God.
Here God has been captured within the cosmos as its "foundation•" The implications of this conception for reli gious action and the solution of the problem of individuality on this basis appear in this passage:
This kind of deepest religion can be established on the basis that God and man are the same substance, ancl the true meaning of religion resides in acquiring this significance of the union of God and man. In other words, it resides in experiencing in the foundation of our consciousess the lofty univeral spirit which operates, destroying the consciousness of the self. Faith is not something which must be given from without according to legend ancl logic, but is something which must be cultivated from within. As Jacob Boehm has said, we arrive at God through the deepest internal life {die innerste Geburt). At the same time that in this internal rebirth we see God directly and we believe in Him, herein we also find the true life of the self and feel unlimited power. would seem that his perception of radical transcendence, as mediated in one strand of Japanese Buddhism, is related to his social concern, and that he represents, at least, the possibility of reformulations out of the Japanese tradition which will not end in the cosmological cul de sac, but will genuinely contribute to the solution of the contemporary religious and social problems.
In conclusion, let me emphasize how fragmentary this presentation has been. I have elected to bring you a few concrete examples rather than a purely abstract general characterization. In a sense none of the examples I have given can be taken as typical. They are merely a selection from among the possiblities which have emerged in the modern Japanese experience. But whatever may be the case for the moment in China, it is precisely in its wealth of possibilities that the Japanese religious situation is to be characterized.
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